aspects of this complex subject need further discussion before true agreement in understanding is achieved. Some outstanding problems related to the Orthodox-Roman Catholic dialogue on this subject are identified in the fourth part of this essay. Here it is argued that a common way of speaking and thinking about the subject is possible regarding some disputed aspects of the liturgical event of sanctification of the elements. Beyond this, a further step in the direction of the formulation of a common theology of sanctification of the Eucharistie gifts seems open.
In the final section a new approach to the theology of the procession of the Spirit is discussed. Admittedly of Augustinian inspiration, it takes account of the basic concern of Greek patristic Trinitarian theology. In addition, it furnishes the basis for a theology of sanctification in which the Trinitarian processions are integrated within a descending and ascending Christology in a completely consistent way. This systematic viewpoint enables one to account more easily for the personal active mission of both the Spirit and the risen Lord in the event of the sanctification of bread and wine. 21 But it is also said that "God acts in the Eucharist, effecting a change in the elements." 22 It is not clear how one should describe the active role of Christ. In other words, is Christ exercising his personal mission in the sanctification of the elements along with the Spirit, or is the Spirit alone exercising a personal mission by applying the words which Christ spoke at the Last Supper to the elements?
Faith and Order Commission (FOC)
RCL 2), (1) compares Christ's working through the Spirit during his earthly life to his working through the Spirit in the Eucharist. Hence the exercise of the twofold mission of Christ and Spirit is affirmed in the Eucharist. An appeal is made to the liturgical epiclesis to show that the Church reckons with the personal mission of the Spirit in the Eucharistie consecration. A footnote (14) refers to the "Accra text" of the Faith and Order Commission, which says that "the action of the Eucharist has an epikletic character, i.e., that it depends upon the work of the Spirit." 23 Since the content of the epiclesis includes a petition for the coming of the Spirit over the assembled community and the gifts (Eastern), or for the coming of the Spirit to sanctify the gifts and the community (New Roman Eucharistie Prayers), the reference to the epiclesis places the community in a new light.
Commenting on the text of RCL 2), (1), Karl-Heinz Bieritz makes the following observation:
When, therefore, the Eucharistie prayer petitions the Spirit of God for the gifts of bread and wine and for the assembled community, the dimension in which the meal event is realized is likewise named: it is ... event in the Holy Spirit. In this dimension the question about the subjects of the event appears in a new light: already when the community assembles to celebrate the meal, it does this in the Holy Spirit, that means ... in the power of the Lord present with it and in it "in the Holy Spirit." "In the Holy Spirit" it prepares bread and wine and offers itself as gift in the following of its Lord; "in the Holy Spirit" it speaks the words of thanksgiving and remembrance; "in the Holy Spirit" it appeals thereby to the ... words of the Lord. ... And when the Lord becomes present under the action of the community in his sacrifice, he does this "in the Holy Spirit"; "in the Holy Spirit" he bestows himself in his body and blood; "in the Holy Spirit" he gathers the many to his body. The "being in one another of word and action of the Lord and of the community" ... obtains its meaning and unity because it is a speaking and acting in the Holy Spirit-because here the divine subject is realized and penetrates, as it were, the subjectivity of the celebrating community without destroying this subjectivity. Therefore the editor of Das Herrenmahl writes: "Only in the Holy Spirit does the congregation come to the faith without which it cannot celebrate the Eucharist [RCL 2), 23]." And further: "The epiclesis is also the prayer for a living faith which prepares us to celebrate the remembrance of the suffering and resurrection of Christ. The Eucharist is not an automatic means for the salvation of the world; it presupposes the presence of the Holy Spirit within the believers." 24 In short, RCL 2), (1) describes the Eucharistie gathering as an assembly united to the Lord in the Spirit. The action of the community is, at the same time, the action of the Lord. The interaction and interpénétration of Christ and the community is made possible because it is a speaking and acting in the Holy Spirit, who is the personal bond of unity between Christ and the community. Christ possesses the one Spirit in fulness; the community shares in this one Spirit. Hence there is one Spirit in many persons: in Christ and in his members. It is this one Spirit who enables the community to so celebrate the Eucharist in union with Christ that the "creative word" of Christ and his action penetrates that of the community and comes to historical realization in the activity of the community.
RCL 2), (2) adds a qualification which is significant in the context of a Catholic-Lutheran dialogue. It speaks of the bread and wine becoming the body and blood of Christ through the creative word in the power of the Spirit. The introduction of the concept of change of bread and wine is foreign to traditional Lutheran theology. But it could be accommodated to the basic concern of the Lutheran theology of Eucharistie consecration in a conceptual framework other than that of the scholastic theology of transubstantiation. And, in fact, this agreed statement takes another conceptual starting point for reflection on the notion of change.
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2. RCA 1), (1) attributes the sanctification of the bread and wine to the action of the Spirit. This sanctifying action is said to be a response to the "prayer of thanksgiving, a word of faith." Since the relation of the prayer of the Church to the personal mission of Christ is not discussed, the peculiar sacramental value of the recitation of the account of institution of the Eucharist and the epiclesis of the Spirit is not considered. RCA 1), (2) and (3) also refer simply to the transforming action of the Spirit.
Elsewhere RCA 1) emphatically states that Christ "is present and active, in various ways, in the entire Eucharistie celebration ... gives himself sacramentally in the body and blood of his paschal sacrifice ... offers to his Church, in the Eucharistie signs, the special gift of himself." 26 However, there is no development of the relationship of the personal 25 Ic is difficult to avoid the conclusion that this agreed statement not only assumes that both the doctrine of transubstantiation and that of consubstantiation are obsolete, but also that it is inclined to favor some version of transignification on the hermeneutical level. 3. RCR 1), (1) seems to take note of the active personal mission of Christ in the sanctification of the bread and wine. It refers to the "creative word of Christ" and "the power of the Holy Spirit" as the grounds for the realization of the sacrament. 27 But RCR 1), (2) distinguishes between Christ's institution of tke sacraments and the activity of the Spirit who makes them efficacious today. RCR 1), (3) refers to the presence of Christ and the action of the Spirit in the sacramental celebrations. RCR 1), (4) links the efficacy of the Church's sacramental action to that of the Spirit. RCR 1), (5) singles out a text of John Chrysostom as an example of patristic witness to the fact that the Spirit is the active agent of sanctification in the Eucharist. This calls for some comment.
It is noteworthy that no reference is made to other texts of Chrysostom in which only Christ is mentioned as the consecrator of the elements. For example, in Homily on the Second Epistle to Timothy 2, 4, he says: "The oblation is the same, whoever offers ... it is the same which Christ gave to his disciples and which now priests make ... because men do not sanctify this, but he himself who sanctified that one [=at Last Supper]. For just as the words which God spoke are the same which the priest now speaks, so the oblation is the same And therefore this is the body of Christ, as that; indeed, whoever thinks that this is less than that, he does not know that also Christ is now present and works."
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In Homily on Matthew 82, 5, Chrysostom says: "The work before us is not of human power. He who did it then at that meal [ Calvin, who saw this objectivism as a threat to the sovereignty of God, reacted in the extreme. Thereby he neglected the historical and structural dimension of this sovereignty: the fact that God in freedom had bound Himself through the Incarnate Word to the history of humanity. Consequently the spiritual-corporeal dimension of the sacramental was all but abandoned. He stressed the invisible working of the Spirit also in the sacraments, and, as a result of his pessimistic doctrine of predestination, restricted the reality of the effect of the Eucharistie gifts and so the reality of the presence of Christ to the predestined. The idea that Christ's presence is bound to the sacrament by the divine will is foreign to his systematic theology. In keeping with the objectivism of the Late Middle Ages, he viewed the "already" and "not yet" in a purely spatial way. Christ cannot be here present in a sacramental-corporeal way, says Calvin, because he is at the right hand of the Father.
To a certain extent, both the Lutheran and the Reformed theology of the Eucharist, while the product of a reaction to late medieval scholasticism, were conditioned by the inability of both the Orthodox and Roman Catholic theologies to offer a satisfactory systematic account of the twofold active ^personal missions of Christ and the Holy Spirit in the historical life of Jesus Christ and in the time of the Church. In the measure that a new synthesis can be achieved by these churches, it may be hoped that the basis will be provided for a broader ecumenical consensus on the subject of the sanctification of the Eucharistie elements. The history of interpretation of this phrase shows that there is no agreement on its precise significance. However, all scholastic theologians agree that the intention is required which is necessary for an actus humanus in the public forum.
51 All Catholic theologians agree that the correct execution of a sacramental rite is not sufficient for the realization of a sacrament. What more is required? Some say that only the ecclesiastical context is the necessary prerequisite. Hence, if the minister celebrates a sacrament in the context of church, acting externally as minister of Christ, a sacrament is realized. Other theologians argue that something more is necessary. The minister, as chief celebrant, can destroy the possibility of the existence of a sacrament by a hidden deliberate act of the will not to be a minister of Christ in Christ's Church.
In the debate between the "externalists" and "internalists" it is obvious that two concepts of a sacrament are at work and so two views of the proper function of a minister. One begins with the analogy of human signs which can be forged, the other with the distinction between the minister as a public person and as a private person. At present the dogmatic and theological data can be accommodated to either position. But Catholic theology today seems more inclined to the opinion that at least in certain cases, e.g., baptism, Eucharist, and order, the fact of posing the sacramental rite in a vital ecclesiastical context includes the 
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The subsequent development of speculation on the immanent Trinity in the West progressively stressed the unity of God before any consideration of the divine persons. This viewpoint is formulated in the Fourth Lateran Council. 66 Since there is one essentia divina, it was concluded that there is one principle of operation located primarily in the essentia divina and not in the persons as such. In order to maintain this unity of the divine operation and, at the same time, the distinction of persons, the Son alone is said to be generated by the Father. The Spirit, on the other hand, must proceed in some sense from the Son. Otherwise He would not be distinguished from the Son, but simply be another Son. It was, therefore, judged that, corresponding to the unity of the divine operation and the distinction between Son and Spirit, the Spirit proceeds from the Father and Son acting as one principle.
Tertullian The work of sanctification of bread and wine by the Spirit, as sent from the Father, corresponds to the bestowal of the Spirit by the Father on the Son; for the bestowal of the Spirit by the Father outside the Trinity is always ordered to the object of the bestowal in the Trinity: the Son. As instance of ontological sanctification which terminates in the paradigm of sanctification, the crucified Christ, it is ordered to the ontic sanctification of human beings by which they are drawn into union with the Son and become children of the Father in truth.
Conclusion
Based on the integration of the bestowal model and processional models of the immanent Trinity and the corresponding ascending and descending Christologies and pneumatologies, these theses can be affirmed:
1) The sending of the Spirit by the authoritative acts of Jesus during his earthly life were limited to individuals and by the temporally-condi-tioned historical acts. The transhistorical sending of the Spirit by the risen Lord on the Church is a once-for-all act which perdures during the time of the Church.
2) The theandric act by which Jesus and the risen Lord send the Spirit is sacrament of the sending of the Spirit by the Father, who immediately communicates the Spirit by a transcendental act (i.e., emanating from God in His pure divinity).
3 7) The distinction between the twofold sending, i.e., by the Father and Son, is expressed in the recitation of the account of the institution of the Eucharist and the epiclesis. The recitation of the words of Christ is a confession of the enduring theandric act of the risen Lord who is personally present in the community celebrating the Eucharist. The epiclesis is the confession of the transcendental act by which the Father sends the Spirit to transform the gifts. When the epiclesis is placed before the words of institution, the theandric act of Christ is clearly seen as sacrament of the sending of the Spirit by the Father. When the epiclesis is placed after the account of institution, the role of the Spirit in the perfecting of the theandric act of Christ is brought to the foreground. But in both cases the same theology is reflected: the theandric act of Christ is sacrament of the Father's act of sending the Spirit, i.e., it draws this act into history without destroying its transcendentality.
